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This essay develops an argumentative position which implies that historically Caribbean political philosophers have engaged in establishing a theoretical position that is trapped, and entrenched, within European hegemony. The essay traverse the works of some noted Caribbean thinkers and highlight limitations in logic, and or tactical approach, to the question of Caribbean decolonisation, and establishes the essay’s principal hypothesis. The article revealed three (3) Philosophers; namely C.L.R. James, Franz Fanon, and Walter Rodney as the principal thinkers whose philosophical approaches gave intellectual keys that were adjacent to unlocking European dominance. The paper then suggest that the method in breaking the false decolonisation notion rest in making a cultural link with ancient cosmology of Kemet and dialectics of Pharaonic Egypt. A task all philosopher thought-out Caribbean history failed to established as a matter of principle.  
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Introduction
Caribbean political thought is at an emerging stage. In world academia and in global terms, Caribbean political philosophy is the victim and captive of the cultural hegemony of Europe. Consequently, it is intellectually compartmentalised within European hegemony. Subsequently, any delineation of Caribbean political thought will not, unfortunately, tarry farther than the dominance of European culture (Belle, 1996). This assertion is posited given that Caribbean nationalism of the 1960’s and 70’s, the period when most of our contemporary philosophers (C.L.R. James, George Padmore, Walter Rodney, Franz Fanon, The New World Group led by Lloyd Best, The Negritude Movement led by Aime Cesaire), were writing identified with an Africa, and by extension a Caribbean, that was defined by the colonisers. Further, even in the intellectual and tactical discourse of early Caribbean philosophers (Samuel Jackman-Prescod, J. J. Thomas, Jose Marti and The Haiti Revolution led by Toussaint L’Ouverture & Jean-Jacques Dessalines), analytical observations suggest that they too were trapped within this European hegemony. 
The ideological problematic with being trapped or victim to European hegemony, for the Caribbean, is that European culture, political ideas and philosophy assume Greece gave essence to these phenomena. However, this is a false assumption given that these phenomena as known to the Greek were but artefacts of thought (Belle, 1996). According to Diop (1974), Greece, the foundation of European culture, borrowed from Egypt all elements of their civilization, even the cult of the Gods (and Goddesses) and that Egypt was the cradle of civilization. In addition to Diop other known scholars have established the African origins of Greek philosophy and culture (see Bernal, 1987; James 1954; Obenga 2004; Olela 1998; Onyewuenyi 1993). Any intellectual dedication to the study of African philosophy, from antiquity through the present era, will reveal that African philosophy has very far reaching scholarly tentacles, and is vast in range. According to Obenga (2004), all major issues that have engaged the attention of philosophers in Asia, Europe, America, etc. can be found in African philosophy.
It is the European hegemony that is presently undertaking the task of establishing mechanisms (and fine tuning existing ones) to re-colonise the Caribbean. According to Wallerstein (1979), the capitalist world economy diminishes the nation state. Critics of capitalism argue that globalisation, an overarching theme in the re-colonising project, is an attendee and the vehicle being used to facilitate this diminishing assignment. The capitalist world economy and its mechanisms are owned and controlled by the European hegemony.   
For the purpose of this article, Caribbean philosopher is understood to refer to any person(s), movement(s) or school(s) who made an attempt to critique colonial thought, whether by action or documentation. Accordingly, this paper will seek to critique the limitation of some influential Caribbean thinkers in response to decolonialisation and demonstrate that a defence against re-colonisation rests in Caribbean political philosophy making a coherent instructive cultural connection with African antiquity and cosmology.  
Contestation in Caribbean Political Thought  
The foundation, growth and maturity of African philosophy is logically associated with the under currents of African history. The history of the Caribbean is inexplicably linked to the history of Africa and as such similarities will be observed. One such is in philosophical assumptions or speculative thought, using what Obenga (2004) refers to as aphorisms, allusions, metaphors, negative or positive methods, and dialectics, which can be oral or written, and bonded with the problems of life. Thus, in this article, philosophy can be defined as "systematic reflective thinking on life" as suggested by Yu-fan (1976: 16). 
The first philosopher under examination is Samuel Jackman-Prescod; a spokesman for the recently freed slave population in Barbados. Prescod was agitating for adult suffrage for all Barbadian males to have input into the decision making of the society and be allowed participation in government. Prescod noted and intellectually critiqued the obvious vulgar planter class political and economic power base that exists. The purpose was to address the adverse imbalance in the society. However, according to Belle (1996), there were no mechanisms in place for national liberation, which would have led to sovereign nationhood.
Prescod’s tactical weakness was that he needed to move beyond the struggle for humanist equality, in terms of male adult suffrage, and instead focus on the recognition of confidence for the black Barbadian male. Therefore, the glaring limitation of Prescod’s agitation was the inability to achieve dignity and self respect for people of African descent, since the victory over mental slavery and colonialism was not attainable (Belle, 1996).
In the Haitian revolution, there was a very significant attempt to address the issue of self respect and dignity, and victory over colonialism. The Saint-Dominique (Toussaint- Dessalines led) slave revolt provides assumptions within Caribbean political thought that gives two clear and important examples of the struggle in the anti-colonial movement. Located within the first example is the method used by Toussaint and Dessalines in organising and motivating the masses in an attempt to break the hegemonic bastion of colonial oppression (James, 1963). This aspect of the revolution was successful, gloriously so, as the physical fight against slavery won independence for the former slave society and created the Republic of Haiti in 1804.  
However, significantly and more importantly, in the second example is the anti-colonial struggle that is fought at the level of the psyche through cultural and spiritual expressions. Located within this Caribbean philosopher’s hypothesis is the idea that stagnation has been exhibited and allow gaps for re-colonisation. According to Belle (1996), this occurred because the Haitian political actors culturally trivialised and ridiculed voodum. The role of voodum, a spiritual expression, in the Haitian experience was central for them in their supernatural and cultural expressions within a colonial context.  
According to Belle (1996, p.16), “the misapprehension of this knowledge system, is an illustration of the disarming of African cosmology by the legacy of European colonialism and neo-colonialism; both at an internal Haitian level which led to its miniaturization, distortion, alienation, and at an external Haitian level where assumptions, simplifications and prejudice relegate the knowledge system to a symptom of barbarism, a private perversion honoured in secrecy with public self-denial of any associate intercourse.”
Therefore, the Haitian revolution which represented the liberation of colonial people from European hegemony, found itself paradoxically trapped in this hegemonic cocoon.  The Saint-Dominique revolt was supposed to be the vanguard for all enslaved people and a synthesis through which these enslaved people would be free, both at the physical and psyche level. However, where the physical triumphed the psyche failed. 
Marcus Garvey sought to provide a cosmology to break the European hegemony by attempting to unite Africans at home (Caribbean) and in the Diaspora. According to Benn (2004, p. 236) “Garveyism’s main task was to arouse the sleeping consciousness of Negroes everywhere, so that as a concerted body, it would act for its preservation.” What Garvey was essentially calling for, was a black nationalism; a black nation state that shares the same philosophy as it relates to all spheres of human existence. According to Benn (2004), Garvey saw nationhood as the precondition for black self expression and fulfilment, and believed that nationhood would be the strongest security for any people. However, this concept of nationhood was not purely political, as Garveyism embraced a cultural philosophy. In this respect, black redemption is dependant not only on political freedom, but also on the affirmation of the independent cultural identity of blacks. 
This is where Garvey’s position on the cultural question shifts and becomes contaminated by the European hegemony, as does the Rastafarian. Garvey’s proposed African Orthodox Church subscribed to the broad parameters of a Christian orthodoxy, based on elements derived from the Episcopalian and Roman Catholic Liturgy (e.g. black popes, priest, bishops, etc.) (Benn, 2004). Equally, the Rastafarian movement, a black spiritual/religious movement is overwhelmed and subsumed by Judeo-Christian mythology and theocratic primacy, as expressed in their claim to glory that is rooted in Solomon’s lineage (Belle, 1996). The limitation here is that both Garveyism and Rastafarism have failed to ground their cultural philosophy in African (Ancient Kemet/Egypt) cosmology and are epistemologically too limited to overcome European hegemony.
C.L.R. James can be a representative of both the Caribbean Marxist and Caribbean Pan-Africanism. James’ history within the Marxist movement set him apart from other Caribbean philosophers of any generation.  James’ expertise as a dialectician is seen in his theory of disciplined spontaneity, which is based on the free creative activity of the proletariat (Benn, 2004). In purporting this dialectical assumption, James is providing a defence mechanism against European hegemony of the capitalist vintage. However, James personal and intellectual personas are too wrapped in European cultural normative for him to adequately make coherent philosophical (cultural in particular) assumptions to Caribbean realities. This presumption is posited given (1) James’ own convictions that he was a black European scholar (James, 1963), and (2) James failure to look beyond Greek philosophy and into ancient cosmology of Kemet and dialectics of Pharaonic Egypt. Further, an analysis of the classic ‘The Black Jacobin’, will disclose James’ weaknesses on Caribbean political thought and his intellectual entrapment within European hegemony. According to James (1963), Black Jacobin is really a critique of the French Revolution and its impact on the Saint-Dominique Revolution. 
Although James was also a Caribbean Pan-Africanist, the irony was that his entrenched Marxist views gave him no viable alternatives to objectively critique the decolonisation of the Caribbean from a true Pan-African perspective. 
Walter Rodney and Franz Fanon gave sound intellectual prescripts required to break the European hegemony. First, Rodney in offering a definition of imperialism revealed that it is historically white and racist (see Rodney, 1969). Further, Rodney suggested two ways of responding; (1) vigorously attacking negative Eurocentric and hegemonic ideas and theories; and (2) fully identifying and grounding with the people. Cabral (1980) refers to this revolutionary idea as “A spiritual reconversion of mentalities” (p. 145). Rodney’s assumptions of the white and racist nature of imperialism can be observed in the assumption of a founding father of European philosophy. In Hegelian philosophy, the historical presumptions which acts as an over-layer, and has indeed become almost common opinion and an academic paradigm in Western historiography, posits the view that a great culture and civilisation cannot be produced by African (Black) people (Obenga, 2004). Moreover, this vile “logic” suggests that African (Black) people have never made any contribution to world history.   
Secondly, Fanon gave Caribbean political thought a useful tool when he highlighted the psychological dangers which resulted from a crippling dependency due to an internalisation of the coloniser’s values and prejudices. Fanon indicates that the hypothesis suggests: for the natives to succeed they had to conform to what was defined by the colonisers as civilised (Fanon, 1986). According to Fanon (1986), this was dangerous and resulted in psycho-pathology. However, Fanon’s method to overcome this phenomenon was to operate within Europe’s most trusted tactic; that of violence. Fanon’s emphasis was the use of violence as the only avenue to gaining independence for former colonies, given that violence and force were used by the coloniser in the maladaptive relationship that existed.  
Fanon’s limitation is contained in his suggestion of using the tactic of violence as a principle. Fanon’s submission can be viewed as overcompensation in responding to the hegemony. However, Rodney’s limitation relates to the fact that he had to contend with strong socio-political forces that caused him to operate within a nationalist transformation of the anti-colonial struggle of the “mine” state (Belle, 1996). Both are engaging in circular logic that leads back to European hegemony. 
The New World group led by Lloyd Best, shows epistemological weakness in calling for the transfer of decision making to sovereign blacks, which was exposed by militant anti neo-colonialist theory (Benn, 1987). However, like the New World group, the anti neo-colonialism of the Black power movement and the 1970 Caribbean Marxism were also trapped within the European hegemony (Belle, 1996). Marxism more so than the Caribbean Black power movement. Moreover, both militant anti-colonialism and groups like the New World group have retreated where re-colonisation are distinct possibilities.
Method; shifting misnomers
The review and critique of the contribution made by some noted Caribbean political philosophers have opened up very glaring notions of false decolonisation and has exposed the probability and possibility of re-colonisation of the Caribbean state; an assumption observed by Fanon. According to Belle (1996), re-colonisation is the conscious effort to use objective developments of globalisation for purposes of subverting the sustainability of self determination among the post-colonial nation states of the globe. The global hegemony of capitalist relations, together with technological and communication revolutions are precursors to re-colonisation. Global institutions which facilitate those precursors such as the United Nations (UN), World Trade Organisation (WTO), International Monetary Fund (IMF) and World Bank (WB), which were conceived in one form or the other at the Bretton Woods summit in 1945, are primary agents and apparatuses of the effort in the re-colonisation process. 
Belle (1996), highlights the role the security council of the United Nations as an agent of the re-colonisation effort, which legitimises the role of a global policy over national sovereignty. Consequently, no longer will powerful nation states like Britain, France, Spain or United States engage in conquering states as colonies. However, according to Belle (1996), an imperialist metropolitan consortium, which is European at its cultural core without specific national identities, will be the source of the re-colonisation mission. A resistance against re-colonisation must answer Europe’s cultural and scientific hegemony at its central doctrine and genesis. 
According to Diop (1974), a historical method which sources European racism assertiveness in xenophobia and the fear of the African will expose the hegemony. The basic notion of philosophy in ancient Egypt referred precisely to the synthesis of all learning and also to the pursuit of wisdom, moral, and spiritual perfection (Obenga, 2004). 
The question that Caribbean political philosophers have traditionally vacillated around but is at the heart of overthrowing European hegemony is; “what does Europe fear in the African self?” Belle (1996) stated that the inability of persons of African descent to achieve dignity and self-respect needs to be examined. In these assumptions and questions are the answers necessary to challenge the European hegemony. It is posited that James, Rodney and Fanon were the closest of those philosophers who attempted to unlock these questions but were dialectically trapped within European hegemony. 
James’ exceptional coverage of all areas of literature and philosophy that made assumptions for Caribbean people to seriously analyse their realities, should have navigated him in the right direction. However, James’ intellectual eyes that critiqued human civilisation were rooted in the Greek city state, and therefore did not see Egypt.
Rodney offered Caribbean philosophy the view that European hegemony was historically white, racist and imperialist in nature. This view can be useful in modern Caribbean political thought, as it was when Rodney was dealing with issues of anti-colonial activities. Modern Caribbean thought can utilise this insight to address the issue of recolonisation by linking it with Europe’s first assault and the overthrow of ancient African cosmology.        
Fanon’s contribution is thought-provoking in that it focuses on false decolonisation, violence as a principle, and the psycho-pathological results of colonisation. Fanon’s rationalisation was; given that the relationship between coloniser and colonised was based on force and violence, the only method to overcome the vulgar aspect of this relationship was by violence. The tactic is appealing because it is required by the colonised people to conquer the humiliation and disgrace that was suffered, and foster a sense of liberation. However, this was very limited because the European cultural and scientific hegemony knew (and knows) all too well how to use and misuse violence.
Conclusion
In summary, the defence against re-colonisation can only occur if modern Caribbean political thought makes that paradigm shift into African antiquity, and discover philosophy at its source. It must go beyond the Greek city state and into cosmology and cosmogony of the ancient Kermet and the dialectics of Pharoanic Egypt (Diop, 1974). African philosophy originated in the Nile Valley among the Kemetic people (ancient Egypt) and in Nubia, or Kingdom of Kush. It is prejudice to assume, or hold as dogma the belief that the philosophical epoch of humanity began first among the Greece city states in the fifth century (BCE) with Homer. This chauvinism implies that other ancient people did not engage in speculative thought, and is a racist assumption. 
The European hegemony (metropolitan imperialist) is very powerful with its technology and communication apparatus. Nevertheless, Caribbean political thought has navigated academia and the society to keys required to unlock this hegemony. The revolutionary task now is the kindred link with ancient antiquity; that is to say, with the Nile Valley and the dialectics of Pharoanic Egypt. If this link is not made, then the Caribbean, which was falsely decolonised the first time around (the independence project), will be re-colonised in the second renaissance (neo-colonialism). 
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